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Translating, Publishing, and Printing in Seventeenth-Century Frankfurt’s 
Migrant Circles 
Abstract 
This article examines the role of migrant publishers in German literary culture and the book 
market in the seventeenth century. Focusing on Christoph Le Blon’s network of second-
generation migrant publishers, including Joachim von Sandrart, Friedrich Hulsius, and Lucas 
Jennis, it argues that migrant circles in and around Frankfurt functioned as transfer zones for 
literary cultures between Germany and other European countries. Frankfurt publishers were 
often part of transnational migrant networks and were especially important for the 
introduction and popularization of new forms of religious literature in early modern Germany. 
In 1624, two years after Catholic League troops conquered Heidelberg and many Protestant 
inhabitants had left town, a modified German edition of Julius Wilhelm Zincgref’s 
Emblemata Ethico-Politicorum Centuria, titled Sapientia picta, appeared in the Frankfurt 
publishing house of Peter Mareschall (Figure 1).1 Mareschall, who had left Heidelberg for 
Strasbourg after the siege and was later praised as a steadfast Christian who had chosen exile 
for the sake of religion, dedicated the emblem book to his brother-in-law, Daniel Bélier. Both 
men had a migrant past, even before the fall of Heidelberg: Mareschall descended from a 
Lyon family, and Bélier’s parents were from Tournay; both families had fled religious 
persecution and military devastation in their homelands. 
In his dedication, Mareschall presents Classical and Biblical commonplaces regarding 
the true home of man in general and of the Christian in particular. Departing from Socrates, 
who regarded Athens as his hometown, but the whole world as his homeland, Mareschall 
moves to Ovid’s reflections on exile and his assertion that “a brave and able man could be at 
home in any country.”2 Mareschall then proceeds with the image of the Christian pilgrim, 
who is always journeying toward his true home: Christians should not seek permanent homes 
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in the world, but should trust God to guide them along the journey to their true and eternal 
home. However, he notes the importance of having close friends, even if they live far away. 
While this life is an endless pilgrimage, Mareschall writes, friendship helps people find their 
way. 
Figure 1.  
Paul de Zetter, Peter Marschall (sic), “This image brings 
back the likeness and countenance of Peter Mareschall from 
fertile Heidelberg. He left his home for religion’s sake and 
died—nobler—as an exile in Strasbourg.” Rijksmuseum 










Though Mareschall’s dedication contains the typical conventions and commonplaces 
of affectionate seventeenth-century book dedications, it reveals two important aspects of the 
lives of migrants like Bélier and Mareschall. Like many early modern Europeans, they were 
forced to move several times during their lives. Thus they lived between various cultural, 
religious, and political environments. Though they belonged to the urban elites in their new 
homes—Bélier’s father was a burgomaster of Heidelberg, an unusual position for someone 
without ancestral connections in the city—they were also connected to distant people and 
places.3 In this situation, maintaining long-distance friendships was a necessity: friends, 
family members, and business partners in other regions provided economic opportunities that 
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were crucial for early modern merchants and artists, as well as for printers, publishers, and 
booksellers with migrant backgrounds. 
The cultural and geographical outlook of such entrepreneurs was broad: they were 
intermediaries between many worlds and lived highly mobile lives, both in cultural and 
geographical terms. To illuminate how these intermediaries shaped the seventeenth-century 
German literature market, this article examines the migrant publishing network around 
Christoph (or Christoffel) Le Blon, a prolific publisher of religious literature, and his contacts 
Joachim von Sandrart, Friedrich Hulsius and Lucas Jennis, all of whom were descendants of 
related southern Netherlandish migrant families in Frankfurt. It shows how their “multiple 
rootedness” between different cultural and geographical contexts shaped their publishing 
activities and their contributions to seventeenth-century German literature—especially 
religious literary traditions. It also argues that migrant circles in Frankfurt facilitated the 
transfer of German and European cultural traditions and innovations and that publishers with 
diasporic roots acted as intermediaries in transnational networks of migrant authors. This 
cultural transfer included not only works and traditions from the publishers’ regions of origin 
but also those from other countries. 
Considering the large number of texts created by exiles and migrants in early modern 
German-speaking Europe, it is surprising that German migrant literature in the centuries 
between the Reformation and the Enlightenment has received little notice in modern 
scholarship.4 Therefore this article also aims to bring attention to migration and exile as an 
often-neglected cultural-historical context of early modern German literature and its 
production. Addressing the impact of mobility and migration on early modern literature and 
book culture allows a better understanding of how new cultural and religious identities in 
Germany were shaped and how the transnational connections of migrant writers and 
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publishers facilitated cultural and literary transfer between German and other European 
regions.  
While the constant influx of migrants shaped the urban centers of the Holy Roman 
Empire long before the Reformation, confessional antagonism intensified transregional 
migration and its impact on urban cultures. Mass persecutions of Protestants in the Low 
Countries and the outbreak of religious violence in France brought large groups of exiles into 
sixteenth-century Germany. Among them were writers, publishers, and printers, who not only 
translated their works into German, but also wrote and published in the language of their new 
host society.5 For example, Theatrum, das ist Schauplatz, by Jan van der Noot, a Cologne 
exile from Brecht in Brabant, was translated from the original Dutch; however, Van der Noot 
wrote his Das Buch Extasis in German.6  
Many of these exiles headed for Frankfurt. Even though the Lutheran town was not 
always a particularly friendly environment for Reformed migrants, who composed a majority 
of the French and Netherlandish refugees, its economic opportunities continued to attract 
refugees from Flanders, Brabant, and Wallonia.7 When Frankfurt banned Reformed church 
services in 1561, many Calvinists went to Frankenthal and Oppenheim, but they often 
returned later. As the most important center for the German book trade, Frankfurt remained a 
logical choice for refugee writers and publishers.  
With the outbreak of the Thirty Years’ War, internal migration within the empire 
quickly increased, and many authors were forced to leave their homes to save their lives, 
practice their religion, or secure their social and economic positions in a poor and violence-
ridden surrounding. While some, such as Andreas Gryphius, were able to return to their 
hometowns, others, such as Catharina von Greiffenberg, Anna Ovena Hoyer, and Wolf 
Helmhardt von Hohberg, stayed in exile for the rest of their lives.8 In the aftermath of the 
Lutheran and Utraquist migrations from Bohemia and Silesia, a flood of consolatory tracts, 
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poems, and printed sermons on exile were published.9 New migration waves followed the 
1685 revocation of the Edict of Nantes, which had protected Huguenots in France, the Nine 
Years’ War (1688–1697), and the 1731 expulsion of Lutherans from Salzburg. The exodus of 
both Huguenots and Salzburgers left remaining traces in German and European collective 
memory and created a popular culture that commemorated refugees’ exile with songs like 
Johann Schaitberger’s Ich bin ein armer Exulant, which is still sung in Austrian Lutheran 
churches today.10 
Among these refugees were individuals of all religious confessions, but also migrants 
who rejected all forms of confessionalism. However, in the wake of Heiko Oberman’s work 
on the Calvinist “Reformation of the refugees,” church and migration historians have long 
focused on Calvinist exiles in the Holy Roman Empire.11 In reaction, some scholars have 
recently focused on refugees of other confessions, such as Catholics, Lutherans, or 
Mennonites, while other scholars have argued that confessionalism did not necessarily play an 
important role in early modern exile networks.12 Comparisons between the cultivation of 
migrant identities in different confessional camps show that Calvinists were not significantly 
more active in disseminating their exile identities in religious terms and that the imagery used 
by believers of different confessions was often very similar to that of Calvinists.13  
Most of those refugees and exiles did not migrate to just one place; instead, they 
continued to move on to new towns and regions—often because of the military devastations 
of the Thirty Years’ War, as was the case for Peter Mareschall. In contemporary migration 
studies such behavior is described as “transmigration,” contrary to older scholarship, which 
often thought of human migration as “a unilinear, stage-like process of incorporation or 
assimilation” and overlooked migrants’ individual practices and allegiances to diverse social 
and cultural entities.14 The notion of migration as a unidirectional movement with clearly 
defined points of departure and arrival or cultural difference and assimilation does not 
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sufficiently describe the complex processes of modern and early modern migration 
movements. As many contemporary examples demonstrate, instead of moving from one 
nation-state to another and leaving all ties behind, migrants often stay engaged in processes 
that bridge and transcend the boundaries between stops along their journey. Scholars such as 
Nina Glick Schiller and others have therefore argued that contemporary migrants should be 
characterized not as “uprooted” but rather as “becoming firmly rooted in their new country, 
but maintaining multiple linkages to their homeland” or, as Michael Peter Smith has described 
it, being at home “both here and there.”15  
As in many present-day migration movements, unidirectional migration was not the 
norm for early modern exiles, especially not for merchants, artists, artisans, publishers, 
booksellers, and clerics: for migrants from the Low Countries, moving back and forth 
between Holland and places like Frankenthal, Frankfurt, Oppenheim, and Nuremberg was the 
rule rather than the exception.16 As agents of cultural transfer, with networks in both their old 
and new homes, such migrants built connections between European regions. The four 
publishers presented here were second-generation migrants, but even though they were firmly 
rooted in their new places of residence, they stayed connected to transregional migrant 
networks.  
The literary transfer of these Frankfurt migrant publishers produced what I call a 
“transmigrant literature.” This term does not denote a stable literary category, but instead 
refers to (a) the social and cultural contexts of literary texts written and published within 
translocal networks, (b) the transmigration of the texts themselves, which were sometimes 
published simultaneously in different European countries by migrants’ transnational 
publishing houses and traveled back and forth between different cultural, religious, and 
linguistic settings, and (c) the dissemination of “transmigratory” identities, in which migration 
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was redefined in terms of Christian pilgrimage, or as Peter Mareschall described, being at 
“home in all the world.” 
One of the migrant publishers in Christoph Le Blon’s network and a typical example 
of an early modern transmigrant was Joachim van Sandrart, artist, publisher, and author of the 
Teutsche Academie der Edlen Bau-, Bild- und Mahlerey-Künste and many other art-historical 
works. Von Sandrart was born in Frankfurt to Walloon parents in 1606 and stayed connected 
to his Frankfurt network throughout his life. Between 1637 and 1642 he worked in 
Amsterdam, after living in Nuremberg and Utrecht. As his anonymous biographer stated, his 
relocation to Holland was due to the threatening military situation in Frankfurt during the 
mid-1630s.17 From Holland he moved to the Palatinate and then to Nuremberg, where many 
exiles from the Low Countries had migrated in the late sixteenth century.18  
However, neither Von Sandrart nor the other individuals discussed here can be 
described as “footloose,” as Oscar Gelderblom recently characterized the class of 
internationally oriented merchants and entrepreneurs in early modern Europe.19 Von Sandrart 
quickly integrated into the cultural life of each new town. In Nuremberg, where his 
productivity reached its peak, he was admitted to the prestigious Fruchtbringende 
Gesellschaft and had friends among the members of the Pegnesische Blumenorden, especially 
Sigmund von Birken, a son of Lutheran exiles from Bohemia, with whom he collaborated in 
the publication of the Teutsche Academie. In Amsterdam he established contacts with Joost 
van den Vondel, Pieter Corneliszoon Hooft, Samuel Coster, Gerard Vossius, and other 
famous Dutch writers. Von Sandrart made portraits of these men and produced illustrations 
for their books. He also created twelve paintings of the months of the year for Elector 
Maximilian I of Bavaria and relied on his Amsterdam network for this project. Vondel and 
Caspar Barlaeus, both of whom had southern Netherlandish exile backgrounds, wrote 
accompanying poems in Dutch and Latin (see Figure 2 for Vondel’s poems), which Von 
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Birken translated into German.20 Thus, rather than being footloose, individuals like Von 
Sandrart were firmly rooted in multiple settings and environments. 
 
Figure 2.  
Joost van den Vondel, Byschriften op de twalef 
maenden. Opgehangen te Mvnchen, in de 
galerye zijner Doorlvchtigheit Van Baiere, En 
geschildert door Ioachime Sandrart, 











Von Sandrart’s artistic and publishing activities connected Dutch and German literary 
networks and combined cultural traditions from both language areas. For example, in 1679 he 
translated Karel van Mander’s Dutch paraphrase of Ovid’s Metamorphoses into German. Van 
Mander, also a southern Netherlandish exile, played a significant role in Von Sandrart’s 
publishing activities. The Teutsche Academie, the first encyclopedic history of art written in 
German, which contained the first biographies of many German artists, was heavily 
influenced by and modeled after Van Mander’s biographical-historical Schilder-Boeck and 
even borrowed many passages from the Dutch-Flemish poet and artist. Even though Von 
Sandrart also used Italian art-historical works as models, Van Mander’s Dutch work laid the 
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foundation of the Teutsche Academie and of German-language literature on the history and 
theory of the visual arts. 
Migrant publishers who were less itinerant than Von Sandrart also lived “transborder 
lives” and relied on contacts from past homes and other migrant towns for their business.21 
Von Sandrart’s cousin, Christoph Le Blon, probably never left Frankfurt for long periods. 
However, the activities of his publishing house were characterized by a broad geographical 
outlook and relied on his international network. Born to Walloon parents who fled their 
hometown, Valenciennes, in the late 1570s, the Low Countries played an important role 
throughout Le Blon’s career. Christoph’s brother Michel Le Blon moved to Amsterdam as a 
young adult and helped him maintain close ties between Frankfurt and Holland. Michel 
provided his Frankfurt family with texts to translate and publish and established contacts with 
German publishers and emigrated authors, such as the Wetzlar-born Hans Fabel and the 
brothers George and Samuel Hartlib. In Holland, where he worked for the king of Sweden, 
Michel befriended Joost van den Vondel, who wrote poems for Le Blon’s sixty-fifth 
birthday.22 Michel probably also acted as an intermediary between the aforementioned Dutch 
poets and Von Sandrart. It is interesting that he became a member of the Brabant migrant 
rhetoricians chamber ‘t Wit Lavendel rather than the native Holland chamber—apparently 
second-generation refugees still identified with the southern Netherlandish diaspora, 
regardless of whether they had grown up in Germany or Amsterdam. 
Christoph Le Blon was the son-in-law of the famous publisher Matthäus Merian the 
Elder, who was known for publishing topographical works and who had a wide range of 
religious works in his catalogue. Before Merian’s death in 1650, Le Blon’s catalogue included 
numerous French and Dutch works, some of which he translated into German himself. Among 
the authors he published were Anthoine Du Perier, Pierre de Cazeneuve, and Abraham 
Ravaud, and his catalogue included translated foreign novels, especially of the pastoral genre. 
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He also published topographies of France and travel accounts, such as Willem Ysbrand 
Bontekoe’s journal of his voyage to the East Indies.23 However, his focus changed after 
Merian’s death. When Merian’s heirs lost interest in publishing religious writings, Le Blon 
began publishing more spiritualist and mystical literature to fill this niche. Besides works of 
Johann Staupitz and Pseudo-Tauleriana, he published controversial material, for example 
Schwenckfeldian texts and works with antitrinitarian leanings.24  
Though Le Blon primarily published for a German audience, he also made German 
texts he appreciated available to non-German speakers; for example, his interest in Jacob 
Böhme resulted in a French translation of De Signa Rerum by Jean Maclé.25 For the 
acquisition of sources, Le Blon relied on Michel, who had received several Böhme 
manuscripts from the Silesian mystic Abraham von Franckenberg.26 Le Blon’s publishing also 
benefitted from an international network that provided him with new texts. In Frankfurt, he 
often collaborated with the second-generation Huguenot printer Johann Aubry. As a “cultural 
broker” between German-, French-, and Dutch-speaking Europe, Le Blon was active in 
multiple directions: he translated foreign-language literature into German and sometimes 
published German texts into French.27  
Some of the books Le Blon published employed imagery of exile and exodus in an 
allegorized and strongly spiritualized form. He was involved in the 1651 publication of 
Richard Brathwaite’s The Penitent Pilgrim and published Johann Arndt’s sermons on the ten 
Egyptian plagues, signs for believers to leave Egypt for the promised land, as well as the 
anonymous Geistliche Schöpffung und Reise des wahren Israels aus Egypten (Spiritual 
creation and the journey of the true Israel out of Egypt).28 In the preface to Geistliche 
Schöpffung, Le Blon claimed it was based on a Dutch manuscript of unknown authorship and 
origin, which he had received from his brother. While some passages show similarities to the 
works of Dirck Volckertszoon Coornhert, especially the chapter on Abraham’s exodus from 
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Ur, there is no evidence for the existence of such a manuscript or another printed edition of 
the text.29 It is therefore possible that Le Blon not only translated the text but also rewrote 
passages.  
Geistliche Schöpffung narrates Biblical history as an allegory for the internal spiritual 
development of the Christian believer. From the history of the creation and the fall of 
mankind to the life of the patriarchs, the exile motif is strongly pronounced throughout the 
entire book. The life of a Christian is presented as a pilgrimage “of the true Israel out of 
Egypt.” From Abraham, who has to leave behind his hometown, Ur, in Chaldea, to Moses, 
Aaron, and Joshua, who have to lead Israel through the desert toward the Promised Land, the 
heroes of the Old Testament represent spiritual role models who exemplify obedience to God 
and work to gather the true believers. Geistliche Schöpffung sharply distinguishes between 
typological Egypt and the true Israel, which signify two antagonistic spiritual principles, the 
bondage to the world and the orientation toward godly things, respectively: 
 
While the land of Egypt signifies this world, it is very common that man begins to 
love this earthly time beyond any measure, when he lives in joy and happiness to 
which he is so attached that he does not desire eternity and so dazzled that he longs for 
nothing but temporal goods in Egypt all of his days….30 
 
To spur the Christian to leave Egypt and move on to the Promised Land, God often has to use 
afflictions to convince believers of the vanity of all worldly things. Even the elect often 
remain obstinate and need to be brought to redemption: 
 
Man is not earlier released from this world, if he is not aggrieved before. Yea, before 
he is released from the Egypt of this world, he must carry away the great penances and 
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the filth, for he must learn to withstand all evil and wicked deeds that are opposed to 
nature and in which man is tried, before he can leave the Egypt of this world. 31 
 
Such theological interpretations of the exodus narrative, which aimed to guide and 
reflect the spiritual development of individual believers, had been used by exiled writers since 
the persecutions following the early Reformation. Abraham, Moses, and even Jesus himself 
were presented as exemplary exiles and role models for persecuted Christians in the present.32 
The idea of a separation of the true Israel from unholy Egypt was also interpreted in an 
ecclesiological sense. In the nonconformist circles around Le Blon, who always remained a 
member of the Frankfurt Reformed church, moving out of Egypt meant leaving the 
community of what they regarded as lukewarm Christians in the institutional churches to 
search for more purity or spiritual enlightenment. Spiritual conventicles outside the churches 
aspired to be gatherings of the true Israel that had to leave “Babylon,” and as such, they 
played an essential part in the culture of Pietism in Frankfurt that emerged in the 1670s.33 
While Philipp Jacob Spener, the influential initiator of the so-called collegia pietatis, did not 
envisage these conventicles as entities separate from the church, but as gatherings of the 
ecclesiola in ecclesia, or the small community of saints within the larger (institutional) 
church, separatist tendencies strongly influenced the culture of Pietist conventicles and 
informal spiritual circles. The works published by Le Blon found avid readers in these 
milieus.34  
As a cultural broker between different religious and cultural traditions, Le Blon was 
also at the center of a loose network of religious authors throughout northern and western 
Germany and the Low Countries. Many of these authors lived itinerant lives—for example, 
the Flemish kabbalist and alchemist Franciscus Mercurius van Helmont, the German 
spiritualist Christian Hoburg, and the Scottish Reformed minister John Dury, who was also a 
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member of the Hartlib circle. Despite his focus on the German market, Le Blon had a 
decidedly international outlook as a publisher and worked in close cooperation with Heinrich 
Betkius, a German publisher from Lübeck who was active in Amsterdam.35 Between 1659 
and Le Blon’s death in 1665, they cooperatively published twenty-one to thirty books in both 
Frankfurt and Amsterdam.36 Among their most successful projects was their publication of 
Christian Hoburg’s spiritual emblem books. Since the late sixteenth century, networks of 
Dutch migrants had been critical to the evolution of spiritualist-mystical emblem literature 
published in German, and many of the first publishers of such books had a southern 
Netherlandish exile background, for example Hieronymus Commelinus in Heidelberg, who 
published French works in this genre, Lucas Jennis in Frankfurt, and later Le Blon.37 
Hoburg, a Lutheran minister from Lüneburg, had become increasingly attracted to 
mystical spiritualism and the works of controversial sixteenth-century authors like Caspar 
Schwenckfeld and David Joris. When his spiritualist inclinations led to a break with Lutheran 
orthodoxy, he moved to the Netherlands and became a Reformed minister in Zutphen. Due to 
his nonconformist views, however, he was soon dismissed. Hoburg then moved to 
Amsterdam, where he stayed for a time with the French mystic Antoinette Bourignon, author 
of La lumière nee en tenebres, parts of which he translated into German.38 In Amsterdam he 
began work on the mystical emblem books Emblemata Sacra and Lebendige Hertzens-
theologie, which were published by Le Blon and Betkius.39 The latter title contained twenty-
two emblems from the French emblem book, Le Coeur devot, by the Jesuit author Etienne 
Luzvic, accompanied by new poems by Hoburg.40  
In the spiritualist and proto-Pietist networks, such transconfessional incorporations 
were not uncommon, and even though the religious nonconformist networks between the 
Netherlands and Germany were never entirely deconfessionalized, the distinction between 
“true Christians” and “children of the world” was not necessarily a distinction in confessional 
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terms. Hoburg seems to have switched between various confessional settings easily—when he 
left Amsterdam in the last year of his life, he went to Altona and became a minister to the 
Dutch Mennonite congregation there. With itinerant individuals like Hoburg, ideas, texts, and 
images traveled across not only geographical and cultural borders but also religious 
boundaries, and migrant publishers like Le Blon and Betkius played a significant role in these 
transfer processes.  
Another traveling author in Le Blon’s migrant network was John Dury. As the son of 
an exiled Presbyterian minister from Edinburgh, he grew up in Leiden and later became a 
minister in Elbing (northern Germany), where a substantial Dutch-speaking Reformed exile 
community had been present since the mid-sixteenth century. During the English Civil War 
he traveled between England, Holland, and Germany, establishing contacts with the exile 
network of Johann Amos Comenius, as well as with a number of mystical spiritualists in the 
Low Countries. In his later years Dury was active in Kassel, though he stayed connected to 
his older transnational networks.41 It is therefore not surprising that Le Blon was not Dury’s 
only publisher with an exile background; his works were published by other actors in 
transnational migrant networks, such as the southern Netherlandish Villiers family in 
Bremen.42 
Frankfurt’s migrant networks around Le Blon functioned as important transfer 
channels that provided German speakers with Puritan works from England, which played a 
significant role in Frankfurt’s nonconformist and proto-Pietist circles. One member of these 
networks was the publisher Friedrich Hulsius (or van Hulsen), who specialized in the 
publication of English Puritan literature and whose publishing activities were continued by Le 
Blon in the late 1630s. Friedrich was the son of Levinus Hulsius, a Flemish publisher of 
astronomical, geometrical, and mathematical books and maker of scientific instruments.  
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Levinus and his wife, Maria Ruting, had migrated from Ghent, to Middelburg, 
Nuremberg, Oppenheim, and finally Frankfurt, building a network of contacts along the way. 
They also had a network in England, probably resulting from contacts with other southern 
Netherlandish migrants in London. Around 1602 Levinus Hulsius stayed in England for at 
least a few months.43 His son Bartholomeus, who had studied theology in Leiden, later 
became a minister at Austin Friars, the Dutch Reformed Stranger Church in London. After 
Levinus’s death, his widow increased the publishing house’s focus on English devotional 
literature in German translation. When their son Friedrich took over the publishing house, he 
expanded this catalogue. By the time of his death, works by William Perkins, Arthur Dent, 
Robert Abbot, and other Puritan writers dominated his catalogue.44  
These works were immensely popular among early Frankfurt Pietists and in the 
preceding religious circles that influenced them.45 The Puritan distinction between true 
believers and indifferent lukewarm Christians is thought to have greatly influenced Pietist 
exclusivism in Germany. Udo Sträter and others have correctly argued that the Puritan 
influence on German Pietism should be put into perspective: English devotional literature was 
also popular outside Pietist circles, and many Pietist ideas had their roots in older Lutheran 
devotional traditions.46 However, Jan van de Kamp convincingly argues that Pietist 
exclusivism and the reevaluation of Christian discipline in everyday life can be ascribed to 
Puritan influences, especially to Perkins, whose works formed the backbone of Hulsius’s 
catalogue.47 When Le Blon acquired Hulsius’s publishing house, he kept many of these 
English titles in his catalogue, though to a lesser extent than his predecessor.  
Another member of Frankfurt’s migrant circles was the publisher Lucas Jennis, who 
was related to Le Blon and Von Sandrart by marriage. Jennis had specialized in alchemistic 
and hermetic literature but also published many emblem books and translations of French and 
Italian novels as well as historical and art-theoretical works.48 He also published several texts 
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of the medieval Dutch mystic Jan van Ruusbroec, sometimes put out under the name of the 
better-known Johannes Tauler.49 After Jennis’s death in the the early 1630’s, Christoph Le 
Blon reiussed many of his titles. These works were the foundation of Le Blon’s early 
catalogue, though the alchemistic titles became less important later on.50 Many of the authors 
Jennis published belonged to his personal network, especially authors of alchemistic 
literature, and he had one of the richest catalogues of alchemistic prose and poetry in early 
modern Germany. Like his father from Brussels, Jennis was also active as an engraver, a craft 
he had learned from the famous Theodore de Bry, and he illustrated many of his own works.51 
Through Michel Le Blon, Jennis’s works also found their way to Amsterdam. His devotional 
tract Krämer-Korb, mit sieben beschlossenen Laden was published there by Hans Fabel.52  
With his Dutch connections, Jennis was able to expand into the Dutch book market, as 
Bert Both and Els Stronks have demonstrated.53 One of his contacts was the aforementioned 
Bartholomeus Hulsius, who served as minister to the Dutch Reformed congregation in 
London before resettling to Cillaarshoek, a small village between Rotterdam and Dordrecht. 
In 1631 Hulsius’s religious emblem book Emblemata sacra appeared in Jennis’s publishing 
house.54 The images were taken from Zincgref’s Emblemata Ethico-Politicorum Centuria, 
mentioned at the beginning of this article, which was published by various migrant publishers 
in Frankfurt and Heidelberg. The Frankfurt-born Bartholomeus Hulsius, who was familiar 
with Zincgref’s book, reinterpreted the political emblems, giving them new spiritual 
meanings. In the preface to his work, Bartholomeus addressed the Austin Friars congregation 
in London to whom he dedicated the work. As one of the first Reformed religious emblem 
books in Dutch, the Emblemata sacra reflected the translocal and transnational orientation of 
the seventeenth-century Netherlandish diaspora: it was written in Dutch, dedicated to an 
audience in England, and printed in Frankfurt.  
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The four publishers examined here— Le Blon, Von Sandrart, Hulsius, and Jennis—
contributed to early modern Frankfurt’s and Germany’s book culture by providing access to 
books that were difficult to acquire without contacts throughout Europe, books that were 
formative for new religious and literary cultures in Germany. Von Sandrart was one of the 
initiators of art-historical and art-theoretical writing in German, Le Blon and Hulsius were 
particularly instrumental in the transfer of devotional literature from England and the Low 
Countries, and Jennis was one of the major suppliers of alchemistic and Rosicrucian works as 
well as religious emblem literature.  
While Frankfurt, with its connections to other towns and regions, was the most 
important German city for the early modern book trade, individuals with migrant roots could 
establish connections much more easily and effectively than could those without migrant 
roots. Most migrants had family connections in their old hometowns or other migrant cities, 
and they were able to establish new contacts as they moved from one place to another. As the 
introductory example of Peter Mareschall and Samuel Belier illustrated, migrants and their 
descendants tried to confirm and maintain these distant contacts.55 Christoph Le Blon had 
access to Dutch texts from Amsterdam and Böhme manuscripts through his brother Michel. 
As he himself asserted, his brother’s connections played a decisive role in the acquisition of 
publishable texts. Given that the German book market was becoming increasingly 
“nationalized” during this period, with fewer foreign books coming into the yearly Frankfurt 
book fair, the value of such connections should not be underestimated.56 
The language skills of migrants and their children were also a great advantage for the 
publishing business. Indeed, when German publishers looked for translators, they often hired 
migrants.57 The four publishers highlighted here translated Dutch, English, French, Latin, and 
probably also Italian books into German, although Von Sandrart was assisted by Sigmund von 
Birken in writing the Teutsche Academie. Le Blon even published Böhme in French 
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translation. In this respect the four cases are not exceptions: other migrant or second-
generation migrant publishers who published and popularized great numbers of translated 
works show the same pattern, including Johann Aubry, André Wechel, Jacob de Zetter, 
Philipp and Daniel Fievet in Frankfurt; Thomas and Berthold de Villiers in Bremen; Adriaan 
Wyngaerden and Samuel Browne in Heidelberg; and Thomas von Wiering in Hamburg.58  
Peter Burke has identified early modern migrants as important translators and cultural 
brokers between cultures and traditions. As “Renaissance go-betweens,” translators used their 
intercultural skills to “make a career out of their displacement.”59 The migrant publishers 
presented in this article fit into Burke’s category, yet it is important to note that they all 
belonged to the second generation of migrants. As children of migrants they neither left their 
parents’ past behind nor were they isolated in exclusive migrant communities. More so than 
the first generation, they were able to act on local and translocal levels, and with the 
exception of Friedrich Hulsius, whose father had already translated numerous Dutch works 
into German and was famous for the publication of his French-German dictionaries, they were 
more active as cultural mediators than were the publishers of their parents’ generation.60 At 
home both in Frankfurt and in the diaspora networks of their parents, they were go-betweens 
even more so than the first migrant generation. 
Second-generation migrant publishers in Frankfurt, especially Christoph Le Blon, 
were active in circles where transmigration and itineration was common. Many actors in Le 
Blon’s networks, such as Franciscus van Helmont, Christian Hoburg, Heinrich Betkius, and 
John Dury, were constant travelers between Dutch-, German- and English-speaking worlds. 
Michel Le Blon’s network, which his son continued after his death in 1658, showed the same 
characteristics: Hans Fabel, Abraham von Franckenberg, as well as the Hartlib brothers, led 
itinerant lives between Amsterdam, London, and Germany. German nonconformists abroad 
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used the established networks of second-generation migrants in Germany and their 
connections to Amsterdam and other cities.  
This milieu, in which new religious ideas and texts were circulating, fashioned 
transnational identities and the notion of Christian pilgrimage through the world, as expressed 
by Peter Mareschall in his Sapientia Picta dedication. In a spiritual tract, George Hartlib 
proudly called himself an “exul,” and in the works published by Hans Fabel, exile and 
wandering are often interpreted in an allegorized spiritual form similar to Le Blon’s Geistliche 
Schöpffung.61 The mentality of these “homeless minds,” as Douglas Shantz characterized 
early modern migratory dissenters, was strongly influenced by the imagery of pilgrimage and 
wandering.62 “Homeless minds” like Hoburg, Betkius, Van Helmont, and Fabel sought a 
cultural and geographical infrastructure, and they found it in the migrant networks that dated 
back to the period of persecution and exile; these networks had different functions than for the 
first generation of refugees who needed to stay in touch with relatives, business partners and 
fellow migrants. These findings show that early modern cultural and literary transfer can be 
better understood through a diachronic and cross-generational approach.63 Understanding the 
publishing choices and strategies of people like Le Blon requires an examination of their 
second-generation migrant backgrounds and their family histories. Their upbringing in a 
culturally hybrid surrounding and their ties to other European regions enabled them to act as 
agents of exchange and as successful “cultural brokers.” 
 
 
1 Anon. (Julius Zincgref) Sapientia Picta. Das ist/ Künstliche Sinnreiche Bildnussen vnd Figuren/ darinnen 
denckwürdige Sprüch vnd nützliche Lehren im Politischen vnd gemeinen Wesen durch hundert schöne newe 
Kupferstück vorgebildet/ entworffen/ vnd durch teutsche Reymen erkläret werden. So auch zu einem Stamm 
oder Wappen Büchlein füglich zugebrauchen (Frankfurt: Peter Mareschall, 1624). On the question of authorship 
of this work, see Curt Von Faber Du Faur, “The Author of the “Sapientia Picta”,” The Yale University Library 
Gazette 28, no. 4 (April 1954): 156-160. The publications of Peter Mareschall, who died in Strasbourg in 1622, 
were continued by Johann Ammon who later published under his own name. 
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such transnational networks and exchanges. See Ole Peter Grell, “The Creation of a Transnational, Calvinist 
Network and its Significance for Calvinist Identity and Interaction in Early Modern Europe,” in European Revue 
of History 16, no. 5 (2009): 619-636; Ole Peter Grell, Brethren in Christ: A Calvinist Network in Reformation 
Europe (Cambridge: Cambridge University Press, 2011). On international Calvinist networks, see also Graeme 
Murdock, Calvinism on the Frontier, 1600-1660: International Calvinism and the Reformed Church in Hungary 
and Transylvania (Oxford: Clarendon Press, 2011). 
4Among the few scholars who have addressed this topic are Werner Wilhelm Schnabel and Alexander Schunka. 
See Alexander Schunka, “Constantia im Martyrium. Zur Exilliteratur des 17. Jahrhunderts zwischen 
Humanismus und Barock,” in Frühneuzeitliche Konfessionskulturen, ed. Thomas Kaufmann, Anselm Schubert 
and Kaspar von Greyerz (Gütersloh: Gütersloher Verlagshaus, 2008), 175-200; Werner Wilhelm Schnabel: 
“Exulantenlieder. Über Konstituierung und Verfestigung von Selbst- und Fremdbildern mit literarischen 
Mitteln,” in Frühneuzeitliche Stereotype. Zur Produktivität und Restriktivität sozialer Vorstellungsmuster. V. 
Jahrestagung der Internationalen Andreas Gryphius Gesellschaft Wrocław 8. bis 11. Oktober 2008, ed. 
Mirosława Czarnecka, Thomas Borgstedt et. al. (Jahrbuch für Internationale Germanistik, Reihe A – 
Kongreßberichte 99, Berne: Peter Lang, 2010), 317-353; Werner Wilhelm Schnabel, Österreichische Exulanten 
in oberdeutschen Reichsstädten. Zur Migration von Führungsschichten im 17. Jahrhundert (Schriftenreihe zur 
bayerischen Landesgeschichte 101, Munich: C.H. Beck 1992). See also Jörg Witzel, “Amalia von Stubenberg, 
geb. von Liechtenstein (1593-1664). Adlige Glaubensflüchtlinge aus Österreich im Nürnberger Exil,” Blätter der 
Gesellschaft für Buchkultur und Geschichte 16, no. 17 (2013): 96-99. Peter Burke has studied the role early 
modern migrants as translators. See Peter Burke, Lost (and Found) in Translation: A Cultural History of 
Translators and Translating in Early Modern Europe (Wassenaar: Koninklijke Bibliotheek, 2005), 11.  
5 Leonard W. Forster, Die Niederlande und die Anfänge der Barocklyrik in Deutschland. Mit Textbeispielen 
(Groningen: J.B. Wolters, 1967).  
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“Constantia im Martyrium“.Such funeral sermons by Andreas Gensreff, Johann Mülberger, Lachmundt, Johann 
Woldhammer, Johann Heinrich Kühn, Leopold Stephan, Anton Reiser, Johann Christian Blech, Benjamin 
Lehmann, Daniel Klesch, Melchior Himmelreich, Johannes Kemmel and many others can be found in VD17-
database.   
10 On Schaitberger, see Gustav Reingrabner, Johann Schaitberger, Bergmann und Exul Christi, Vienna 2000. 
11 Heiko A. Oberman, “Europa afflicta: The Reformation of the Refugees,” Archiv für Reformationsgeschichte 83 
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anonymous Geistliche Schöpffung Und Reise deß wahren Israels auß Egypten/ durch die Wüste in das gelobte 
Land: Darinnen Viele bißanhero unter Mosis-Decke gelegene Wörter und Namen der heiligen Schrift erkläret 
und zum geistlichen Zweck deß Christenthums erbaulich gefüget werden/ Damit der Egyptische Welt-Mensch 
sich selbst erkenne/ sterbe/ und zur Aufferstehung in Christo geführet werde/ Dazu uns beydes das Alte und 
Neue Testament gegeben ist (Frankfurt: Le Blon, 1664). 
28 Richard Brathwaite, The penitent pilgrim: bemoning his sinfull condition. Faith appeares unto him affording 
him comfort hope seconds that comfort charity promiseth him in this vaile of missery to cover all his scarlett sins 
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on the front page and was probably the engraver of the frontispiece. Johannes Arndt, Zehen schöne lehr- und 
geistreiche Predigten von den zehen grausammen und schrecklichen egiptischen Plagen (Frankfurt: Le Blon, 
1657); Geistliche Schöpffung Und Reise deß wahren Israels auß Egypten. 
29 Geistliche Schöpffung, 17-18 (chapter 7, Von Abrahams Außganck, nach dem geistlichen gelobten Land, und 
seiner Berufung) and Dirck Volkertsz. Coornhert, “Abrahams Uytgangh,” in Paul van der Meulen, ed., Het 
roerspel en de comedies van Coornhert (Leiden: Brill, 1955). 
30 Geistliche Schöpffung, 14 (my translation). 
31 Geistliche Schöpffung, 14. 
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1690). Becius, Coornhert, Balck, Kemmel, and Blech had all experienced exile themselves, some even several 
times in their lives. 
33 Douglas Shantz, An Introduction to German Pietism (Baltimore: John Hopkins Press, 2014), 83; Deppermann, 
Johann Jakob Schütz, 183, 201. 
34 Though it is difficult to measure the exact impact of Le Blon’s works within these circles, we know that 
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(Deppermann, Johann Jakob Schütz, 347). 
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Quaerendo 3/4 (1973), 250-280.  
36 Deppermann, Johann Jakob Schütz, 26; Heijting, “Lebendige Hertzens-Theologie” 205. While Deppermann 
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Schwetschke, Codex nundinarius, 95- 99; 103; 106; 110; 127; 132). 
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43 Manfred H. Grieb, ed., Nürnberger Künstlerlexikon. Bildende Künstler, Kunsthandwerker, Gelehrte, Sammler, 
Kulturschaffende und Mäzene vom 12. bis zur Mitte des 20. Jahrhunderts (Munich: K.G. Saur 2007), 711.  
44 Deppermann, Johann Jakob Schütz, 26. 
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55 On efforts to maintain family ties in the southern Netherlandish diaspora between Holland and Central 
Europe, see also Luuc Kooijmans, Vriendschap en de kunst van het overleven in de zeventiende en achttiende 
eeuw (Amsterdam: Bert Bakker, 1997). On southern Netherlandish family networks, see also Johannes Müller, 
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Century,” in Memory before Modernity: Practices of Memory in Early Modern Europe, ed. Erika Kuijpers, Judith 
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